Memnbers of the Baha'i World Faith consistently differed from Jews, Catholics, Protestants, and non-affiliates in the structure of religious behavior and its relation to personality.
whether or not one believes in the afterlife, the soul, and God. (3) Skeptical/Approving: how skeptical as opposed to how approving one is of religion. (4) Orthodox/ Personal: whether religion is perceived and experienced in the context of doctrine and ritual or in terms of such personal experiences as religious conversion and serious meditation about ultimate concerns.
On these religion factors derived from the total sample, the Baha'i sample was exceptional in two ways: 1 The Baha'is were most Worldminded, and the Catholics and Protestants were most Ethnocentric; non-affiliates were more Selfaccommodating, while the Baha'is were more Group-accommodating. most characterized by the combination of Adaptive (non-Neurotic) behavior and a Personal approach to religion.
2. Participation in religious activity (Salient) with a Personal and Approving outlook on religion was related to a combination of personality factors found in the Baha'i group, but not in the other groups. This personal orientation unique to the Baha'is is a combination of Worldminded, Spontaneous, and Adaptive behaviors. Since this personality pattern was associated with specifically Baha'i religious activity, it may be suggested that this relationship constitutes a new definition of religion in terms of a unique personality correlate.
UNIQUE AND UNIFYING STRUCTURE AND FUNCTION?
This paper is concerned with the question of the structure of Baha'i religious activity and such functions of that activity as may be implied by correlation with personality variables. As mentioned above, the general religion factors accounted for a very small portion of the variance of theBaha'is. This means that the structure isolated in the religion factors in the general sample has little meaning for Baha'is. A factor analysis of only the Baha'i data on the same items would presumably identify a new set of dimensions which would express the most meaningful structure of Baha'i religious activity.
If these new Baha'i religion factors are different from those found in the general sample both in their definition and in their relation to personality variables, our notion that the Baha'i Faith is a unique religion will be supported.
The nature of the Baha'i Faith
The history, principles, administration, and present status of the Baha'i Faith 2 suggest ways in which the struc-ture of Baha'i religious behavior should differ from the general religion factors found for the other groups.
Baha'is view history as the story of mankind's social and spiritual evolution, a process in which the founders of the major religions of the world have performed two functions. First, they have created the vision and inspiration of great civilizations by reaffirming necessary spiritual values such as love, justice, and unity. Second, their social teachings and laws have guided the growth of societies, being geared to particular cultures, problems, and levels of understanding.
Thus, Baha'is accept all the major world religions as valid and authentic and as steps in the evolution of civilization. Baha'is believe that the current chapter of this developmental story is the approaching unification of the entire human race and the eventual unfoldment of a world commonwealth based on Baha'i concepts. Baha'is see the unifying efficacy of these concepts demonstrated in the history of the Baha'i Faith, which has maintained its unity without schism since its founding in 1863.
The principles enunciated by Baha'u' llah, the founder of the Baha'i Faith, revolve around the concept of the oneness of mankind and are intended to remove barriers to world unity. Some of the major teachings may be summarized briefly as follows: truth must be investigated independently, in spite of custom, prejudice, and tradition; religion must be the cause of unity; religious truth is not absolute but relative; religion must be in accord with science and reason; prejudices which divide people must be systematically eliminated; all should be educated to their maximum capacity; men and women are equal; an international auxiliary language, world gonot derived directly from our data were gleaned from the sources listed in the references and from interviews with Baha'is. vernment, and world peace are primary aims.
The purpose of the Baha'i administrative order is to implement these principles. Unlike the institutions and laws of other religious organizations which evolved after the lifetime of their founder, those of the Baha'i Faith were laid down specifically and explicitly by the founder himself, who appointed a successor to direct Baha'i efforts toward the eventual establishment of the highest Baha'i administrative unit, the Universal House of Justice (elected in Haifa, Israel in 1963). The Baha'i Faith has developed in the past 100 years through a series of plans in which the cooperation among Baha'is to meet specific goals has been coordinated on a world level. The Baha'i Faith now has members in 311 independent countries, territories, and islands, in which over 6,000 local Baha'i institutions have been formed. Its literature has been translated into 397 languages for Baha'is in some 28,000 localities throughout the world. These indices of Baha'i growth roughly tripled in size from 1953 to 1963, and Baha'is expect the number of their local and national institutions and of localities in which their members reside to triple again by 1973.
If, as indicated above, unity is so important in Baha'i thought and activity, then it would be expected that a study of the structure of Baha'i religious behavior might increase our understanding of how the various kinds of religious activity can function together to create unity on the psychological and social levels.
Thus, our initial question of whether the Baha'i Faith is a truly different religion has resolved itself into two expectations about the structure of religious behavior for Baha'is. First, the Baha'i religion factors should differ from the religion factors found in the general sample in both structure and function as inferred from their relations with personality variables. Second, the 
COMPONENTS OF RELIGIOUS BEHAVIOR FOR BAHA'IS
In the sample of 112 Baha'is, the mean age was 36 years old (s.d. = 13 years); the sexes were about equally represented; and about one third attended their last year of school in high school, one third in undergraduate college, and one fourth in graduate school.
Using just this Baha'i sample, correlation matrices were computed for the same 78 personality items (including age, sex, education, and socio-economic status) and 35 religion items used in the previous analysis of the total sample. The religion correlation matrix was factor analyzed after communalities were inserted in the diagonals by the squared multiple correlation method (Harman, 1960) . The five largest principal axis factors were extracted, accounting for 65 per cent of the estimated communality of the religion variables. The sixth factor was not extracted because its variance was considerably smaller than the variance of the fifth factor. The five factors were rotated to Kaiser and Dickman's binormamin criterion of oblique simple structure (Harman, 1960) .
Factor 1 seems to deal with the Cognitive component of Baha'i life, involving religious ideas and concepts commonly held in religious groups, including the Baha'is. It is defined primarily by belief in the soul and in God. Only in the Baha'i group is this factor significantly correlated (r = .37, p <. 02) with Adaptive behavior in the personality factors mentioned above.
In addition, many of the Baha'i social teachings not included in this factor analysis might have a heavy Cognitive element in them.
Factor 2 is concerned not with beliefs, but with experiences.
For a Baha'i, this Experiential mode seems to represent his religion dealing with problems and solutions which are primarily daily and personal. This factor reflects the Baha'i belief that the Baha'i Faith is not only a religion and society, but also a way of life. Baha'is think that it is easy to express good ideas but not to put-them into action. Hence, Baha'is prize an "abundance of deeds" and "fewness of words", and they feel that a happy and productive private life and personal conduct in line with Baha'i teachings are strong evidence for the veracity of Baha'i principles.
Our label for factor 3 is based on the inference that religious conversion may be regarded here as an instance of formation of identity, or at least of religious identity. The Self-defining person tends to be a member of a different religion than either of his parents, usually as a result of changing to a new religion. Unwilling to have his parents' religious life define his own, and unwilling to wear religious symbols identifying him with others, such a person may be seen as one who acts more than he is acted upona pattern associated with motivating one's daily activities with religious feelings and ideas. This factor is no doubt related to the large first-generation membership in the Baha'i Faith.
Factor 4, Administrative, reflects the organizational activity of the Baha'i community. This is not to be confused with a purely leadership or clerical function. There is no professional clergy in the Baha'i Faith. Participating in certain regular Baha'i meetings and contributing to the Baha'i fund are part of the duty of the individual Baha'i. Other such activities include voting and serving on elected or appointed administrative bodies. In addition, the informal aspect of Baha'i community life is expressed in factor 4 because gatherings of Baha'is are viewed also as spiritual and social in character. Fasting is related to this community life in that Baha'is in all parts of the world fast during daylight hours for one Baha'i month (19 days) each year. Studying scripture is likely to be associated with all the above activities.
The Meditative part of religious activity in factor 5 is defined by seeking help or guidance from God and by praying alone.
Baha'u'llah encouraged daily prayer, which involves the self-reflection and self-evaluation necessary to concentrate energy on the achievement of the individual and collective goals of Baha'is. Worldminded attitudes in the personality factors mentioned above are associated with the Meditative (r=.29, p < .05) and Administrative (r =.36, p < .02) aspects of religious activity only in the Baha'i group.
Group scores on Baha'i-derived factors
Ratings of individuals or groups on these dimensions would reflect the relative strength or weakness of these facets of religious activity.
We have samples of 50 subjects each from five religious groups: Jews, Catholics, Protestants, Baha'is, and non-affiliates.
Each of these samples was matched subject by subject with the other samples on age, sex, education, and socio-economic status. Standard factor scores were computed for each group.
In evaluating these scores in Table 2 we might keep in mind that each group may perceive the test items differently, and that these factors were derived from the Baha'i sample. In comparison with the Jewish, Catholic, and Protestant matched samples, the Baha'i matched sample scored highest and positively on all five components. According to the Scheffe method for post-hoc comparisons, the Baha'i scores are significantly greater than the next highest scores on the Meditative (p < .001), Self-defining (p < .001), and Administrative (p. <.05) factors, than the second highest score on the Cognitive factor (p. < .01), and than the third highest score on the Experiential factor (p < .001). In other words, it is typical for a Baha'i to believe in the soul and God (Cognitive), to participate in Baha'i community life (Administrative), to Meditate, to see the personal and daily relevance of his religion (Experiential), and to have converted to his present faith (Self-defining). On each of these factors, as on three of the four factors derived from the total sample, the Baha'is scored highest, followed by Catholics, Protestants, Jews, and non-affiliatesin that order on most factors.
Comparison of Baha'i and general factors
To compare these Baha'i religion factors with the factors derived from the total sample, Tucker's coefficients of congruence (Harman, 1960) were computed between the two sets. According to Tucker's criterion for congruence, no factor in the Baha'i set was sufficiently similar to a factor in the general set to be considered congruent with, or a repetition of, that factor. Hence, the Baha'i structure of religious behavior is different from the structure found in the other groups. We first correlated, in each of the five groups studied, the five Baha'i religion factors with the 74 personality items. The five groups differed considerably on the selection of personality items correlated with any given religion component. This supports the notion that the same general kind of religious behavior can function differently in different groups.
Let us now turn to the psychosocial functions that the five religion components perform in the Baha'i group. Table 3a reports every correlation significant at least at the .05 level between the Baha'i religion factors and the 74 personality variables in the Baha'i group.
Social vs. personal functions
Chiefly characterized by the process of adopting a new religion, the Selfdefining component functions on the simplest level to increase the membership of the Baha'i Faith and to bring new members into contact with the functioning of the other four components. Only in the Baha'i group is the Selfdefining component correlated with the belief that the education and intermarriage of all races is a good idea.
In comparing the Experiential and and Administrative components of Baha'i religious participation, we find the personality items correlated only with the Experiential factor are a collection of behaviors describing aspects of personal life on a day by day level, such as feeling full of energy, working too hard, remembering dreams, and admitting one's faults. These relations suggest that the Experiential component deals with the daily, personal relevance of religion.
In contrast, the Administrative component correlates with items which are more social in nature, such as identity as a citizen of the world, feeling friendly, putting others at ease, and getting enough praise. It appears that the religious behaviors defining the Experiential component (see Table 1 
Four-fold integration
The four components of religious behavior discussed above seem to function together. We might speculate that the energy generated by the emotional components would lack context and goal orientation without the direction provided by the organizational components. For example, the Administrative component provides an organized social setting in which emotional strength derived from the Meditative component can operate.
Similarly, the emotion and behavior expressed in the Experiential component are organized and controlled by the Cognitive component.
On the other hand, without the emotional components, Baha'is might not see meaning in the organization and might not be strongly motivated to achieve their goals.
The personal and social components are also important. If the personal religion components operate to improve the personal organization and functioning of an individual, the absence of these components would probably lower the effectiveness of the individual in Baha'i group life. Without the social components, the Baha'i group could probably have little effect on any phase of society.
Thus the absence of any one of the Baha'i religion components may be regarded as a deficit in psychosocial functioning.
This leads to the conclusion that activity in all of the Baha'i religion components is necessary for the individual and the group to function together harmoniously in the Baha'i community. In particular, we would expect that a Baha'i who is active in all five religion components would be characterized by a different pattern of personality items than one participating in less than all five components. We now turn to some evidence in which this is the case, thus supporting the above conclusion.
BAHA'I PERSONALITY-RELIGION

INTERACTION
In order to see how combinations of the Baha'i religion components were related to the personality items, a more complex correlational method was employed. Using the personality questionnaire items and the Baha'i religion factors as input variables, canonical variate patterns were generated by a canonical analytic method described elsewhere (Keene, 1967a) . Canonical analysis isolates sets of personality and religion variates, which, like factors, are linear combinations of the personality and religion input variables respectively, and which are maximally correlated between the personality and religion sets. In other terms, the canonical analysis identified in the Baha'i sample the combinations of Baha'i religion components which are most strongly related to patterns of the personality items.
Representing personality-religion interaction for Baha'is were four independent canonical variate patterns which were statistically significant (for 1 and 2, p <. 0001; for 3, p <. 0005; for 4, p. < 05.) according to the Wilks Lambda test (Cooley & Lohnes, 1962 ). We will report here only the first personalityreligion interaction representing the pattern of personality questionnaire items and Baha'i religion components selected and grouped by the canonical analysis as most strongly related to each other.
First personality-religion interaction
The religion pattern describes activity in all five of the Baha'i religion components, which form a pattern of total religious activity in which each component loads positively as follows:
Self-defining (.65) Experiential (.60) Meditative (.53) Administrative (.48) Cognitive (.43). The opposite of this would be lack of participation in all five components. The issue in this religion pattern, then, is religious acivity composed of balanced participation in all five of the Baha'i religion components versus total lack of such activity. Wherever an individual or group rates on this dimension, we can be sure that the measurement refers to religious life as a whole, insofar as this is expressed in this religion pattern. This pattern of total religious activity is most typically found in the Baha'i group (see Table 2 ). Table 3b shows the personality pattern, which was correlated (r = .61) with this religion pattern. It is similar to the combination of personality factors which was found only in the Baha'i group, and which was described as a composition of Worldminded, Spontaneous, and Adaptive behaviors.
Thus, in the first personality-religion interaction, a balanced pattern of religious behavior unique to the Baha'is is most correlated with a personality pattern which is also unique to the Baha'i group. Our procedure of defining religious behavior in terms of personality correlates yields the conclusion that the phenomenon expressed in this personality-religion interaction, unique to the Baha'i group, is a new definition, a redefinition, of religion.
Lack of activity related with deviation from personality pattern
Baha'i personality-religion interactions two through four 3 differ from the one just described in that none of them involves the unique personality pattern (Worldminded, Spontaneous, and Adaptive) found for Baha'is, or activity in all five religion components at once.
For example, in the fourth personalityreligion interaction, participation in Baha'i community life (Administrative) is coupled with weak belief in the soul and God (i.e., a negative loading for the Cognitive factor). Although this religion pattern is related to Worldminded attitudes, it is also related to a collection of maladaptive behaviors.
In the third personality-religion interaction, just the Administrative, Cognitive, and Self-defining components are important. A high rating on this combination of components correlates with a collection of personality items which seem to describe a person who has "satisfactory" social relationships, but in whom non-rational experiences are inhibited. The inhibited feature of this personality pattern is emphasized by the fact that the strength of the emotionally-oriented Experiential and Meditative components is of little consequence, inferable from their insignificant loadings. Thus, we see again that lack of activity on any of the five religion components is related to some deviation from the unique Baha'i personality pattern, which in this case involves increased Inhibition.
The two deviations mentioned above each involve behavior or attitudes which are not in agreement with Baha'i teachings.
These deviations are the weak belief in the soul and God in the first example, and thinking that it would not be a good idea for all races to intermarry in the second example. Thus, the subjects scoring high on these personality-religion interactions are deviants from the Baha'i teachings as well as from the first unique personality-religion interaction. Perhaps these individuals have enrolled into this Faith, but are not as yet functioning at the level of totality indicated in the first interaction.
From our consideration of the psychosocial functions of the religion components for individuals, we can arrive at a concept of community as a group in which organization and emotion are integrated on both the social and personal levels (see Figure 1) , so that the individual and group function together harmoniously.
This concept of community helps explain the functional significance of the religion components. Why have certain behaviors, such as prayer (Meditative) and belief in the soul and God (Cognitive), always been a part of religion? It appears that the religion components each somehow provide some functional prerequisite for a community.
The lack of any religion component, and hence of its corresponding function, results in a psychosocial deficit in the community. Participation in all of the religion components is maintained or strengthened by the reward of participation in the resulting community.
In sum, community and the unique personal orientation (Worldminded, Spontaneous, and Adaptive) each behave similarly with regard to the religion components. Both community and the personality pattern are associated with activity in all five religion components, and both are incomplete without this total, balanced religious participation.
In the interacting system of religion components, community, and personality, it is difficult to identify which elements should be given prominence as "causes"l or "essentials" for the formation of the system in the first place. Our hypothesis is that total, balanced religious participation is the basis for community in the Baha'i Faith. This implies that deficits in community life could be traced to inadequate religious behavior. Community pathology might be defined as a lack of integration of emotion and organization on either or both of the personal and social levels (see Figure 1) . A particular kind of pathology could theoretically be traced to some quantitative or qualitative deficit in one or more of the religion components. This knowledge might be applied to the therapy of sick communities and the development of new communities.
The notion that the genesis of a Baha'i community is full, balanced religious activity suggests further investigation in several directions. First, how are people motivated to engage in total, balanced religious behavior?
We have already suggested that the resulting community reinforces these behaviors. In response to the hypothesis that the Baha'i Faith is a new definition or a redefinition of religion, one might ask if this phenomenon described as a unique personality-religion interaction is indeed unique and new. Might it be present in other groups not studied here, such as Muslims or Buddhists? Has it perhaps occurred in all of the great religious movements when they were young? Is this a rebirth of religion, a living religion? Is it characteristic of persons strongly involved in and committed to a faith? We are sympathetic to questions in these terms. Yet there are hardly any shared descriptive concepts for these phenomena, probably since few claim to have experienced a "living religion." Hence we have described the discovery of this unique phenomenon in the systematic terms of this paper.
There is some evidence, however, that the features most distinctive of the Baha'is might not be present in other groups. The sample in Cline and Richards' (1965) study of religious belief and behavior was 72 per cent Mormon. In discussing the universality of the religion factors they found, the authors present evidence that the structure of religious behavior in the Mormon group does not significantly differ from the structure in the non-Mormon part of the sample, which was composed largely of non-affiliates, Protestants, and Catholics. They also found that the predominantly Mormon sample distinguished between religious behavior and belief. In our sample of Protestants, Catholics, Jews, and non-affiliates, a similar behavior-belief distinction was found between the Salient/Irrelevant and Spiritual/Secular factors. The Mormon religion, like the Baha'i Faith, is a relatively new religion historically.
The above evidence that the Mormons are more similar to the non-Baha'i groups than to the Baha'i group suggests that the differences observed in the Baha'i group cannot be explained solely by referring to the recent beginning of the Baha'i Faith. At any rate, further research on other religious groups is necessary to test more conclusively the notion of the uniqueness of the Baha'i Faith.
Since the Baha'i Faith attracts strong involvement and commitment from the majority of its members, some of the unique characteristics noted for the Baha'is, such as the more differentiated structure of religious behavior, might also be found in other religious groups with highly involved and committed members. Indeed, intense personal involvement and commitment may be a characteristic of all new religious and even social movements. However, this involvement can vary qualitatively from one new religion to another, depending on the goals (and means) to which the participants are committed.
